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AFTER OUR FIRST YEAR... 


With this fourth issue of Apuntes we wish to express our 
deep appreciation to many persons and institutions for their 
support in what has turned out to be a most satisfying 
endeavor. 


Dr. Justo González, our editor, has maintained standards of 
excellence on behalf of all of us. The United Methodist 
Publishing House continues to provide us with high quality 
production. We are also equally grateful to have had excellent 
articles and book reviews in Spanish and English from 
Protestant and Catholic writers from the U.S. and Puerto 
Rico. This has enriched the content, and has kept faith with 
our intent of making Apuntes both bilingual and ecumenical. 


Apuntes has been well received. The American Theological 


Library Association has included it in its Religion Index El: 


Intérprete, a United Methodist journal, gave us first page 
picture coverage, and other publications, both in this country 
and abroad, have given us publicity. Seminary libraries and 
faculty have subscribed. Magazine purchasing agencies are 
making Apuntes available through their services. A number of 
denominations have purchased package subscriptions for their 
pastors. And, of course, we continue to receive daily requests 
for copies and subscriptions. 


Since Apuntes was projected on a three-year trial basis, we 


must begin to plan ahead. For this reason we are asking you to - 
use this journal as a tool for theological reflection and 
dialogue, and let us hear from you. Support our effort with - 
your subscriptions, and recommend Apuntes to other persons, - 
groups, or institutions. Suggest possible writers and topics, or 


send in articles and/or book reviews to Dr. González. 


With your support and encouragement, we look forward to 
our second year of publication. 


Roy D. Barton, Director 
Mexican American Program 


Apuntes is published quarterly by Postmaster, send address changes 
the Mexican American Program, to: 
Perkins School of Theology, South- Apuntes 
ern Methodist University, Dallas, Mexican American Program 
Texas 75275. Second class postage Perkins School of Theology 
pending at Dallas, Texas 75260 and Southern Methodist University 
additional mailing offices. Dallas, Texas 75275 
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“El Señor guarda a los emigrantes” 
(Salmo 146:3) 


Francisco O. García-Treto 


y E libro de Rut nos provee uno de los muchos ejemplos 
biblicos de la realidad de la migración por causas económicas 
en el mundo del antiguo Israel: "En tiempos de los jueces hubo 
hambre en el país, y un hombre emigró (vayyelek . . . lagur), 
con su mujer y sus dos hijos, desde Belén de Judá a la campiña 
de Moab." Las tradiciones de los patriarcas de Israel los 
relacionan también al modo de vida del emigrante por pobreza. 
La primera vez que aparece la palabra hebrea ger ("migrante, 
forastero") en el Antiguo Testamento es en referencia prolép- 
tica a esa tradición, en la promesa divina a Abrán en Génesis 
15:13: "Has de saber que tu descendencia vivirá como forastera 
(ger) en tierra ajena, tendrá que servir y sufrirá opresión 
durante cuatrocientos años"; es decir, que serán llevados por el 
hambre a emigrar de Canaán a Egipto. La historia de Moisés 
nos da un ejemplo del otro impulso a la migración, es decir, el 
escape de la opresión política. Moisés fue ger en Midián, 
donde encontró asilo de la persecución faraónica, y en 
memoria de tal hecho le da el nombre de Guersón a su 
primogénito, diciendo "soy forastero (ger) en tierra extraña." ? 
La palabra hebrea ger, que las versiones hispanas generalmente 
traducen "extranjero" (Reina y Valera, revisión de 1960), 
"forastero" o "emigrante" (NBE), es un término difícil de 
traducir por un simple vocablo. Así, el diccionario de Holladay 
lo define en estos términos: "ger es el hombre que, ya sea solo 
o con su familia, abandona su poblado y su tribu, por causa de 
guerra (2 Sam. 4:2), de hambre (Rut 1:1), de pestilencia, de ser 
culpable de homicidio, etc., y busca otro amparo y estancia en 
otra parte, donde tiene restringidos los derechos a ser dueño de 
tierra, a casarse, y a tomar parte en la administración de la 
justicia, en el culto, y en la guerra." ? 

En este breve artículo trataré, en primer lugar, de resumir 
la situación del ger en las tradiciones legales y religiosas del 
Antiguo Testamento, y después, de bosquejar el sentido 
teológico que tales tradiciones sugieren. 
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Si quisiéramos resumir en una frase la clara tesis de esas 
tradiciones bíblicas, sería, simplemente, que el ger es protegi- 
do de Yahvé. La antigua tradición hebrea se destaca claramen- 
te de las actitudes xenofóbicas comunes en la antiguedad, y 
aún representadas en ocasión en la Biblia con referencia al 
nokhri, es decir, al extranjero como tal, al extraño. El ger, el 
emigrante que reside entre el pueblo de Israel, pudo ser 
completamente privado de la dignidad y del más elemental 
derecho a la justicia, ya que carecía de los dos elementos 
consuetudinarios en que se fundaban la dignidad y el derecho, 
en cuanto a lo humano, en Israel: la propiedad hereditaria de la 
tierra y la protección de la familia y parentela de sangre. Sin 


embargo, la tradición bíblica nos sorprende al presentar al ger 
como el objeto de una predisposición por parte de Yahvé para 


incluirlo, junto al nativo, en los ritos que daban expresión a la 
solidaridad del grupo, y en la categoría de los protegidos en 
forma especial por la ley. Un solo principio parece encontrar 
expresión en ambos casos, es decir, el principio de la igualdad 
ante la ley entre el ger y el nativo. La ley del rito de la 
Pascua, por ejemplo, dice: "Y si el emigrante (ger) que vive 
(yagur) contigo quiere celebrar la Pascua del Señor, hará 
circuncidar a todos los varones, y solo entonces podrá tomar 
parte en ella: será como un indígena . . . La misma ley vale 


para el indígena y para el emigrante que vive con ustedes" (Ex. 


12:48, 49; véase también Núm. 9:14). En forma semejante, se 
incluyen los gerim en los ritos de la Fiesta de la Expiación 


(Lev. 16:29), de la Fiesta de las Semanas (Deut. 16:11), de la + 


Fiesta de las Chozas (Deut. 16:14 y 31:12), y en el descanso del 
Sábado (Ex. 23:12 y Deut. 5:14). El emigrante tendrá también 
derecho a ofrecer toda clase de sacrificios, ya sean holocaus- 
tos de animales (Lev. 22:18) o libaciones y otros tipos de 


ofrenda, como por ejemplo lo prescribe Números 15:13-16,- 


reiterando el principio de la igualdad: El mismo rito observarán 
ustedes y el emigrante residente entre ustedes. Es ley perpetua 
para todas sus generaciones. Ante el Señor el emigrante es 
igual que ustedes. El mismo ritual y ceremonia observarán 
ustedes y el emigrante residente entre ustedes." 


La protección del emigrante se extiende también en forma 
positiva al ámbito económico y social. Es de notarse que se le 
incluye entre las categorías sociales de los que, carentes de 
medios económicos, pueden contar con que el grupo se hará 
responsable de darles asistencia social: la viuda, el huérfano y 
el levita, además del ger, constituyen esas categorías, es decir, 
los desposeídos de tierra. Tal ayuda no era simple acción 
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caritativa dependiente de la piedad personal del pudiente 
véase, por ejemplo, Job 31:32— sino un requisito legal, una 
especie de impuesto sobre el usufructo de la tierra. Así, las 
cosechas de productos agrícolas, tanto los cereales como las 


frutas, estaban sujetas al requisito de dejar en el campo 
suficiente para que los pobres pudieran tomar parte (Lev. 
19:10, 23:22, Deut. 24:19, 20). Se dedicaba, además, el diezmo 
de cada tercer año (Deut. 26:12, 13) a la distribución entre los 
mismos. En Levítico 25:35, se resuelve el problema de la 
situación del israelita "hermano tuyo" que se arruina, al 
aplicarle la misma regla que al ger, y hacer provisión para que 
reciba préstamos sin interés ni recargo. 


El emigrante estaba en Israel para trabajar y, aunque una 
ley como la de Levítico 25:47 reconoce la posibilidad de que se 
haga rico, tal caso debe de haber sido raro. Muchas más son las 
amonestaciones contra la opresión legal o el defraude del 
pobre emigrante jornalero, como por ejemplo la que sigue, 
dada a los jueces en Deuteronomio 1:16-17: "Escuchen y 
resuelvan según justicia los pleitos de sus hermanos, entre sí o 
con emigrantes. No sean parciales en la sentencia. Oigan por 
igual a pequeños y grandes. No se dejen intimidar por nadie, 
que la sentencia es de Dios." O, como*dice Deuteronomio 
24:14: "No explotarás al jornalero, pobre y necesitado, sea 
hermano tuyo o emigrante que vive en tu tierra . . . si no, 
apelará al Señor, y serás culpable." Y en forma de maldición 
ritual, en Deuteronomio 27:19: "Maldito quien defraude de sus 
derechos al emigrante, al huérfano o a la viuda." 


La igualdad del ger ante la ley de Israel tenía por supuesto 
también la implicación de igual responsabilidad y culpabilidad 
en caso de transgresión, ya fuera de la ley religiosa, civil o 
criminal. La máxima legal es en todo caso la de Levítico 24:22: 
"Aplicarán la misma sentencia al emigrante y al indígena. Yo 
soy el Señor, su Dios. 


Es de recalcarse en todo lo que hasta este punto queda 
dicho que en la estructura religiosa y legal de Israel la 
protección del emigrante deriva directamente del insólito 
interés que evidencia Yahvé por su bienestar. Bien lo resume el 
Salmo 146, ese gran himno de alabanza a Yahvé como 
protector de los débiles, que después de decir "no confien en 
los nobles, en hombres que no pueden salvar" (verso 3); dice 
que "el Sefior guarda (shomer) a los emigrantes" (verso 9). Si 
hacemos el experimento de aplicarle a ese verso el significado 
"Socioeconómicamente desmitologizado" que ha sugerido Nor- 
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man K. Gottwald para Yahvé, es decir, "el poder primordial, 
pero hecho concreto históricamente, que establece y mantiene 
la igualdad social en oposición a la contraopresión externa y en 
contra a tendencias provincialistas y antiigualitarias proceden- 
tes de dentro de la sociedad,"4 vemos claramente que la 
legislación del antiguo Israel con referencia al ger y a los otros 


"pobres y débiles" de la sociedad encaja perfectamente en la | 
lucha contra esas "tendencias provincialistas y antiigualita- 


rias". Como ha dicho Enzo Bianchi, "presenciamos la elevación 
del extranjero al estado de persona en una serie de estatutos 
meticulosos que no se atestiguan en ningún otro lugar del 
Oriente antiguo.!'* 


En una importante obra reciente, Walter Bruggemann- 


estudia el significado teológico de la posesión de la tierra por 
el pueblo de Israel, tierra que para que no se convierta en 
fuente de tentación destructiva debe simpre ser vista como 
"tierra de pacto", es decir, concedida por Yahvé, que es el 
verdadero dueño, bajo ciertas condiciones. En la frontera, es 
decir, como preludio y preliminar a la ocupación de la "tierra 
del pacto", Yahvé le presenta a Israel tres tareas que 
simbolizan y resumen esas condiciones. Las dos primeras «son 
"no tener imágenes que nos aparten de la historia" y "guardar 
el Sábado para que la vida no se haga coercitiva". La tercera 
tarea, que es la que aquí nos interesa, es la de "honrar a los 
hermanos y hermanas en el pacto que aunque carezcan de 
poder no carecen de dignidad."®En su cuidadoso análisis, 
Bruggemann incluye al ger en este grupo, al que describe como 
"los que no tienen base de sostén en la comunidad. Al carecer 
de tierra, y por consiguiente de dignidad. No tienen 'porción ni 
herencia con ustedes' (Deut. 14:27). A los poseedores de la 
tierra se les da como tarea en la frontera el cuidado de éstos 
cuando vengan a la tierra. Es una de las tareas que pertenecen 
a la tierra del pacto, y que la mantienen como realidad 
pactada; que a los que aparentan carecer de derecho se los 
tiene que honrar y cuidar."La tierra, o más precisamente, la 
posesión de la tierra, se convierte en peligrosa oportunidad de 
pervertir la justicia. Así dice Bruggemann que tal posesión 
"tiende a disminuir el valor, y aún la presencia, del hermano y 
de la hermana. Israel supo que la única defensa contra tal 
autodecepción es un sentido de que los hermanos y las 
hermanas están dentro de la misma historia con nosotros. Ellos 
constituyen los limites impuestos a nuestra codicia." $ 


La tradición bíblica toma el paso que le sigue lógicamente 
a tal actitud cuando reitera el concepto de que Israel mismo no 
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sólo fue, sino continúa siendo, un pueblo "emigrante". La 
solidaridad con los desposeídos no es solamente una actitud 
externa, sino la más profunda realidad de la existencia de 
Israel como pueblo de Yahvé. Tales citas como Deuteronomio 
28:8 le recuerdan a Israel que fue emigrante en Egipto, pero 
más al caso vienen muchas otras como Levítico 25:23, donde 
Yahvé amonesta a su pueblo: "La tierra no se venderá sin 
derecho a retracto, porque es mía, y en lo mío ustedes son 
emigrantes y sirvientes." Es bien claro que este paradójico 
concepto, es decir, la comprensión de que el pueblo de Yahvé 
es un pueblo emigrante aún en su posesión de la tierra, fue una 
de las claves para la sobrevivencia de Israel como entidad 
nacional y religiosa cuando Babilonia y Roma le arrebataron la 
tierra. Y, como ha dicho en resumen Enzo Bianchi, "En 
realidad, después del exilio babilónico, cuando Israel se 
encontraba como inmigrante en tierra extraña, los profetas 


identifican a los creyentes y piadosos, los hasidim, con los 
pobres (anawim) y también con los extranjeros. Así es como 
preparó el Judaísmo el camino para el Nuevo Testamento, 
donde frecuentemente se les llama extranjeros y peregrinos a 
los cristianos (Efesios 2:19, 1 Pedro 1:1, 2:11, Hebreos 11:3, 
etc.)."9 Adumbrado ya en el Antiguo Testamento, pero clara- 
mente presentado como tesis central del Nuevo, llegamos al 
paso final de este proceso de comprensión del ger, al ver al 
Señor que lleva su identificación con todo los desposeídos hasta 
el punto más íntimo, desde un nacimiento en un establo, 
seguido de una vida entre los más pobres de la sociedad, hasta 
la muerte oprobiosa de una ejecución pública. 


La realidad del emigrante, es decir, del refugiado político, 
del fugitivo económico, del que tiene que cruzar fronteras 
con papeles o sin ellos— para escapar de la violencia o del 
hambre (que también es violencia) no se ha convertido, como 
otras realidades del mundo del Antiguo Testamento, en polvo. 
Para nosotros, el ger del Israel histórico, más que desaparecer, 
se replica en múltiples epifanías: vivimos en la edad del 
refugiado, del bracero, del emigrante, del indocumentado. Si 
queremos ser fieles a nuestras tareas de frontera, a nuestro 
carácter como pueblo del pacto, es decir, como iglesia, nos 
toca oír claramente la voz de nuestro Señor, "el que guarda a 
los emigrantes", para alzar la nuestra a favor de ellos. El 
derecho a la emigración, la igualdad de trato, la asistencia 
social, la protección legal del ger de hoy en día, todas son 
causas que nos conminan. Un vivo ejemplo de esta actualidad 
se nos presenta en el caso del derecho de niños de padres 
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indocumentados a la educación pública en el Estado de Tejas, 
derecho que muchos en esta sociedad —y aún en sus iglesias— 
quieren negar que existe.10 


Y el Israel de que somos ciudadanos, como el antiguo, 
puede ser fiel a su naturaleza y llamamiento solamente cuando 
no se deja engañar, por la propiedad o por la tierra, hasta 
olvidar que es también un pueblo peregrino y emigrante, que 
espera una tierra mejor. El hermano y la hermana emigrantes 
nos recuerdan quiénes somos, y a quién servimos. 


Notas: | 
'Rut 1:1, Nueva Biblia Española (NBE), Luis Alonso Shókel y * 
Juan Mateos, eds. (Madrid: Cristiandad, 1976). | 
3 


“Exodo 2:22 (NBE). También Exodo 18:3. 


Male Holladay, A Concise Hebrew and Aramaic Lexicon 
of the Old Testament, based upon the Lexical Work of Ludwig 
Koehler and Walter Baumgartner (Grand Rapids: Eerdmans, 
1971), p. 64 (traducción mía). Véanse también los artículos 
de T. M. Mauch, "Sojourner," The Interpreter's Dictionary 
of the Bible, R-Z (New York and Nashville: Abingdon), pp. 
397-99, y de D. Kellermann, "gur, ger, geruth, meghurim," 
Theological Dictionary of the Old Testament (Grand Rapids: 
Eerdmans, 1975), 11:439-449, ambos con buenas bibliografías. 


4 

N. K. Gottwald, The Tribes of Yahweh: A Sociology of 
the Religion of Liberated Israel, 1250-1050 B.C.E. (Maryknoll: 
Orbis Books, 1979), p. 692 (traducción mía). 


SEnzo Bianchi, "The Status of Those without Dignity in 
the Old Testament," en J. Pohier y D. Metz, eds., The Dignity 
of the Despised of the Earth, Cocilium, 1979, 3-12, p. 7 (tra- 
ducción mía). 


Walter Bruggemann, The Land (Philadelphia: Fortress 
Press, 1977), p. 67 (traducción mía). 


Iibid., 65, 66 (traducción mía): 
ébid., 66 (traducción mía). 
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Bianchi, op. cit., 7, 8 (traducción mia). 


"Véase Elena R. González y Linda B. Team, Por los niños: 
Education of Undocumented Children (Austin: Texas IMPACT 
and Texas Conference of Churches, 1980). 


Sum mary: 


In the biblical tradition, the alien (ger) is under the special 
protection of God. The alien is among those who receive that 
special protection precisely because they do not have land: the 
widow, the orphan and, in a similar way, the Levite. This 
means that the alien is to be dealt with in the same manner as 
the native. This is true both of religious rights and of civil 
rights. Actually, once circumcised, the alien can participate in 
religious rites with the natives. Furthermore, that which is set 
aside for the alien, the widow and the orphan (such as the 
gleanings of the crops) is not an act of charity, but an 
obligation on the part of Israel, who in truth is an alien in 
God's land. This tradition regarding the alien should be taken 
into account by Christians and others as they deal with the 
issue of public education rights for the children of undocu- 
mented aliens in the state of Texas. 


Los manuscritos de artículos y de reseñas bibliográficas 
para nuestra consideración deben enviarse a: 

Justo L. González 

Apuntes 

336 S. Columbia Dr. 

Decatur, GA 30030 
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The Reina-Valera Bible: From Dream to 
Reality 
Jorge A. González 


Pe Spanish Bible most frequently used in Hispanic 
Protestant churches, the classic Reina-Valera version, owes its 
name to Casiodoro de Reina and Cipriano de Valera, two 
sixteenth century Spanish reformers.! It was Reina who pub- 
lished the "Bear Bible" in Basel in 1569. Valera edited a revised 
New Testament in London in 1596, and six years later, in 
Amsterdam in 1602, the complete Bible. Without detracting 
from the recognition which these men deserve, this article 
points out that the Reina-Valera Bible is in fact the end 
product of the collective efforts of a larger group of people 
who were obsessed by a dream: to provide Spain with the 
Scriptures in its vernacular. 


Both Casiodoro de Reina and Cipriano de Valera were part 
of a group of twelve monks from the Monastery of San Isidoro 
del Campo, in Santiponce near Seville, who fled to Geneva in 
1557, when the Inquisition unleashed its wrath against the 
"Lutherans" of Seville. Others had preceded them. Among 
them was Doctor Juan Pérez de Pineda, headmaster of the 
Colegio de los Nifios de la Doctrina in Seville, who later 
became a member of the company of pastors of Calvin's 
Geneva. From 1556 through 1560, Juan Pérez published in 
Geneva, at the press of Jean Crispin, a number of works 
designed to introduce Protestant ideas in Spain. Among them 
were his El Testamento Nuevo de Nuestro Señor y Salvador 
Jesu Christo (1556) and Los Psalmos de David (1557). These 


works were first steps toward an eventual publication of the 
Bible in Spanish. Pérez did not see most of his works through 
the press himself, for it was during this period that he was 
absent from Geneva for almost two years, due to problems 
which arose in 1554 in the French Church of Frankfurt-am- 
Main regarding the manner of the observance of Holy 
Communion. By September 1556, the crisis had reached the 
point where it became necessary for John Calvin and a group 
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who had come to England for the purpose of working with 


| 
| 
| 
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oí notables of the Genevan Church to go to Frankfurt to 
arbitrate in the dispute between the minister, Valerand 
Poullain, and the Consistory which was led by the French 
merchant Agustin Legrand. Pérez was a member of the 
delegation, and when the others returned to Geneva he 
remained at Frankfurt through June, 1558. It was during his 
Stay there that he established a fund to be used for the 
publication of the projected Spanish Bible. The money was 
deposited with Agustin Legrand, who served as its administra- 
tor and chief trustee. 


The Isidorean monks arrived in Geneva while Juan Pérez 
was away in Frankfurt. In his absence Casiodoro de Reina 
became the spiritual guide of the small community of exiled 
Spaniards. His leadership was so much felt among the group 
that he became known as "The Moses of the Spaniards." But he 
soon ran into trouble because of his commitment to concilia- 
tory, irenic principles, which were not very much appreciated 
in the sixteenth century. From the moment of his arrival he 
had lifted a voice of protest and censure against Geneva's 
justice for having condemned Servetus to be burnt at the 
stake. In 1558, Reina declared that Geneva had become "a new 
Rome" and, followed by several of his fellow monks from San 
Isidoro, left for Frankfurt. At about this same time John 
Calvin called Juan Pérez back to Geneva, probably to help 
calm the Spaniards who had been roused up by Reina. It is not 
certain whether Reina and Pérez met at this time in Frankfurt 
or in Geneva. It is most probable, however, that the two 
discussed some time during this period the possibility of 
publishing the Bible in Spanish, for it is from this time that 
Reina dates the beginning of his work on the Scriptures, as can 
be seen from the preface of his "Bear Bible" and from the 
autograph dedicatory of the copy which he donated to the 
University of Basel. 


Upon the accession of Elizabeth to the throne of England, 
Casiodoro went on to London, where he continued work on the 
Bible translation. There is ample evidence that by this time 
the plans for publishing the Bible were some kind of group 
project. For example, in the letter which Bishop Alvaro de 
Quadra, the Spanish Ambassador to England, wrote to King 
Philip II on June 26, 1563, he reports the arrival in London of 
Don Francisco Zapata, who was living in Reina's house, and 


Casiodoro de Reina "and others" on the Spanish Bible.? 
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A manuscript found at the Bodleian Library gives further 
evidence of the fact that the Spanish Bible was a community 
project. This manuscript consists of 613 folios written on both 
sides, two columns to the page. The left-hand column, written 
by several hands, has the text of the "Ferrara" Bible from 
Genesis | through I Kings 15:22, where it abruptly ends before 
the last word of the verse. The right column, also the product 
of several different handwritings, which are not the same as 
those in the other column, is evidently the draft for a new 
version of the Bible. The right-hand column appears only from 
Genesis 1 through Exodus 23, is blank from there through the 
end of Leviticus, and at that point the text reappears again 


from Numbers 1 through 27. This manuscript has been ~ 


identified as "an early draft of the Bible which Valera 
published in 1602, quite different from the finished product." 


While a definitive statement of fact must await a complete ~ 


study of this manuscript, it should be noted that Valera's Bible 
was a revision of Reina's and not a piece of original work. But 
this manuscript with its several different handwritings may be 


representative of the type of collective work to which Quadra - 


referred in his letter.3 a 

A third piece of evidence for the thesis of the Bible as a 
communal project comes from the letter which Antonio del 
Corro wrote to Casiodoro de Reina from Teobon on Christimas 
Eve, 1563. Corro was an Isidorean monk who became a 
minister in France, and who appears in the records of the 
French church under the name "Bellerive." In this letter he 
advises Reina that he has made arrangements for the printing 
of the Bible with a printer who has offered to print 1,200 


copies with verse divisions, in folio size, for four and a half 


reales each if they provide the paper, or six reales if this is to 
be the printer's responsibility. He assures Reina that there will 
be no difficulty in securing the paper, for there are three or 
four paper mills nearby and, as to a place to set up the printing 
press, the Queen of Navarra has offered one of her castles. 
The only difficulty will be, he says, with the proofreading of 
the text, and to that end he suggests that Reina bring Cipriano 
de Valera with him to work as proofreader. 


Reina never received the letter. It arrived in London after 
he had fled England under accusations of heresy and sodomy. 
With a price placed on his head by the Spanish authorities, 
Casiodoro sought refuge in Antwerp, Frankfurt, Orleans, and 
finally in Bergerac, where his friend Corro was a pastor. 
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Later, when Princess Renée de France took Corro to her 
castle at Montargis to serve as her chaplain, Reina accompa- 
nied him. There the two had ample time to talk about the plans 
for the Spanish Bible with Juan Pérez, who at the time was 
also serving as Renée's chaplain. Perhaps the Princess ex- 
pressed some interest in the project, since the "Ferrara Bible," 
published eleven years before by the crypto-Jews Yom Tob 
Levi Atías (Jerónimo de Vargas) and Abraham Ben Salomón 
Usque (Duarte Pinel), was dedicated to her husband, Ercole II 
d'Este, Duke of Ferrara. When Reina published his own Bible in 
1569, he used as one of his main sources this Jewish Bible 
which he calls "the ancient Spanish translation of the Old 
Testament provided in Ferrara." Reina would not have called 
"ancient" a book printed barely four years before he began his 
own translation unless he was referring, not to the time when 
it was printed, but to the antiquity of the translation itself. In 
fact, this version is one which had long circulated among the 
Jews of Spain and of which we can find earlier evidence in the 
Polyglot Pentateuch published by Eliezer B. Gerson Soncino in 
Constantinople in 1547. This Pentateuch includes a text in 
Spanish printed in Hebrew characters, as was the custom of 
the Sephardic Jews. Comparison of this ladino text with the 
Ferrara Bible convinces me that both are representatives of 
the same textual tradition. 


Reina's own work was concentrated on the Old Testament. 
His plans were to use Pérez's New Testament which was then 
being reprinted in Paris. On the morning of October 20, 1566, 
Juan Pérez died in the arms of his friend Antonio del Corro. 
Corro left the matter of publication of the New Testament in 


the hands of Pérez's assistants, Bartolomé Gómez and Diego 
López. According to Corro, Pérez died without leaving a will, 
but in his death bed he made known his wishes that Renée was 
to be his universal heir. She was to see that the New 
Testament was published using the funds derived from the sale 
of his belongings. Gómez and López objected to such an 
arrangement. They wanted that the money which Pérez had 
left deposited with Agustin Legrand be also applied to their 
project. Corro was opposed to such a use of the funds, since 
they were to be used for the publication of the entire Bible. 
The Consistory of Paris was called to intervene in the rather 
nasty quarrel which ensued, and it decreed that the sum of 300 
crowns was to be given from the Frankfurt fund to Gómez and 
López for the publication of the New Testament, while the 
balance of the one thousand "escudos" which Legrand held in 


Apuntes / 13 


trust were to be used in the publication of the Bible. 


The Paris New Testament was never published. On April 6, 
1568, Phillip II wrote to his ambassador in France, Don 
Francisco de Avala, instructing him to confiscate the original 
draft and to burn the portions which had been printed. Thus 
Reina had to prepare his own translation of the New 
Testament. The Pérez fund, however, was made available to 
him for the publication of the Bible, and it was with this 
money that he contracted with the famous printer Oparino for 
the printing of the work of so many for so many years. 
Unfortunately Oparino died after he had collected the money 
but before he had been able to deliver on the contract. The 
money was lost. But again the friends and funds from 
Frankfurt came to the rescue, and the first edition of the 
Spanish Bible, the culmination of the dreams, hopes and 
aspirations of a wandering group of Spanish exiles, saw the 
light in Basel, Switzerland, in 1569. 


Notes 

"For full bibliographical information on the sources used in 
this article, see my monograph Casiodoro de Reina: Traductor 
de la Biblia en espanol (México, 1969). In the Summer of 1980, I 
traveled extensively in Europe collecting and copying thou- 
sands of pages of manuscripts related to the lives of Casiodoro 
de Reina and other Spanish reformers of the sixteenth century. 
This will serve as the basis for further research in this area of 
our history. 


“This letter of the Spanish ambassador to the King of Spain 
(Archivo General de Simancas: Estado 816:166) has four 
sections of varying length written in cipher. About half of the 


paragraph quoted above, which is frequently cited by writers 


dealing with Reina, is written in cipher. The deciphered text of 
that portion of the letter has been lost, as is also the key to 
the secret code of the Quadra-Philip correspondence. Re- 
cently, I have been able to reconstruct and recover the key to 
this correspondence, and it is presently in preparation for 
publication. This will give scholars access for the first time to 
a hitherto unavailable portion of this important diplomatic 
correspondence. 


This is the Manuscript Bodley 386 of the Bodleian Library 
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in Oxford, England. I am currently preparing a descriptive 
analysis of this text. 


Resumen: 


La Biblia de Casiodoro de Reina es en realidad el resultado 
del esfuerzo y trabajo conjunto de un grupo de personas, y no 
de Reina individualmente. El autor bosqueja parte de la odisea 
de Casiodoro de Reina en su proyecto de traducir la Biblia, y 
muestra la ayuda que obtuvo de otros. Como pruebas de que la 
Biblia en castellano fue un proyecto conjunto, aduce la 
correspondencia entre Felipe II y su embajador en Inglaterra, 
una carta de Antonio del Corro a Casiodoro de Reina, y un 
manuscrito de la Biblioteca Bodleiana en que aparecen 
porciones del Antiguo Testamento traducidas al castellano y 
escritas por diferentes personas. El autor nos promete otros 


Apunte bibliográfico 


Cantemos al Señor / The Catholic 
Hymnal (Huntington, Indiana: Our 
unday Visitor, Inc., segunda edi- 
ión, 1977). Este libro, de pulgada y 
nedia de espesor, es en realidad 
los himnarios en uno. Leido de un 
ado, es un himnario en español. 
eído del otro, es un himnario en 
nglés. Los que conocen el periódi- 


aben que su visión de la iglesia es 
nuy conservadora, y lo mismo es 
ierto de este himnario. Sin em- 
bargo, contiene mucha música con 
etra en español para uso en los 
“cultos de adoración de los domingos 


co católico “our Sunday Visitor'" 


trabajos sobre tan interesante asunto. 


por la mañana. Algunos tienen 
simbolos que indican los acordes 
para acompañamiento con guitarra. 
Aunque dice que es una "edición 
bilingúe", los himnos en español no 


“están traducidos al inglés, ni vice 


versa. En todo caso, usado sabia- 
mente, puede ser útil para quienes 
planean cultos en español, tanto 
católicos como protestantes. 


J. David Roberts 
Greene Street United 
Methodist Church 

Piqua, Ohio 
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On Choosing a Symbol System for a 
Hispanic Theology 
C. Gilbert Romero 


Lts American liberation theology has left a legacy in 
North America. The basic datum of self-determination through 
justice has given an added impetus to blacks and women to 
reflect theologically on their oppressed status and their 
struggle for liberation. Other groups in North America which 
have experienced oppression have yet to plot their theological 
direction. Hispanics are among them. 


Unlike black and feminist theologies, Hispanic theology 


lacks a clear focus and systematic development.! I will not — 


attempt any theological synthesis. It is far too premature for 
that. What is needed, however, is some focus or basis from 
which to begin reflecting on the Hispanic experience in the 
United States. I offer such a suggestion in this paper. 


Two matrices for developing a Hispanic theology based on 
the Mexican-American-Chicano experience are usually sug- 
gested, viz. the Farm Worker movement and community 
organizing "desde el barrio," such as COPS in San Antonio and 
UNO in East Los Angeles. Both of these movements are 
predicated on Latin American liberation theology, which 
proposes existential conflict as "praxis" for theological reflec- 
tion. 


While both the Farm Worker movement and community 
organizing "desde el barrio" have merit as starting points for 
theologizing on the Hispanic experience, I would like to 
propose that a more appropriate starting point, because it has 
a more cohesive symbol system, would be religiosidad popular, 
commonly called "devotional piety." 


A symbol system in theology may be defined as "that 
complex of images informed by religious experience and having 
an impact on one's personal life." For purposes of our 
discussion, the symbol system is the framework out of which 
theologizing is to be done. 
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Symbols are important to our secular and religious ways of 
thinking. We are all aware of the stirrings of emotion that our 
country's flag can evoke, and our determination to defend it 
against all enemies. Who has not on occasion been moved by a 
meaningful worship experience? Examples abound. Symbols, 
then, are evocative of emotion and tend to commit one to 
action. 


But symbols can be manipulated, thereby controlling 
behavior. Sociologists of knowledge from Karl Manheim? to 
Peter Berger? have shown how our knowledge is conditioned by 
the social context in which we live. Knowledge, as Berger puts 
it, is the "social construction of reality." Since our reality is 
part of a larger construct, viz. that of dominant groups or 
institutions, those groups or institutions tend to maintain and 
legitimate themselves through manipulation of that form of 
knowledge we call a symbol system.4 Two classic examples of 
this are the legitimation of the Vietnam war by appealing to 
patriotic symbols, and the legitimation of the Spanish Inquisi- 
tion by appealing to religious symbols. 


In order to offset the manipulative tendency of a symbol 
system by dominant groups or institutions, it is necessary to 
ground that system historically. Historical grounding involves 
more than relating the symbol system to current experience; 
rather, it involves a continuity with the historical past and 
with a long-standing religious heritage. This, I submit, is the 
situation with religiosidad popular, which is why it would make 
a good starting point for reflecting theologically on the 
Hispanic experience. 


When we speak of religiosidad popular, we speak of many 
devotional practices which can range from the Rosary to 
"velorios," from devotion to Nuestra Sefiora de Guadalupe to 
the Posadas, from "mandas" to the Penitentes of New Mexico — 
to name but a few.” All of these devotional practices have 
historical grounding in their continuity with a historical past 
and with a long-standing religious heritage. These historically 
grounded elements are: cultural roots and the Bible. 


Cultural roots, embodied in customs and language, form the 
foundation for the symbol system because they are the basis of 
a people's identity. It is only in the realization of who they are 
and where they have come from that a people is then able to 
think about itself symbolically — e.g., awareness of a warrior 
ancestry results in current expression of corresponding image- 
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ry. Spanish language is a mark of cultural identity and a 
symbolic source. 


Oftentimes a long tradition of a common experience, such 
as the suffering of a people, results in current symbols of 
suffering. This is certainly true in many practices connected 
with religiosidad popular. Thus a continuity with the past gives 
one's cultural roots a grounding in history. 


identity is accepted and affirmed a conflict may likely arise 
between religiosidad popular and the dominant worship/belief 
patterns of Christian churches. This is so because the cultural 
milieu for the dominant worship/belief pattern of the Christian 
churches has been European, while that for religiosidad popular 
has been Hispanic. 


Scripture is the primary resource for symbolizing by 
religiosidad popular in dialogue with culture. The Hispanic 
people are above all a religious people, and much of who they 
are and what they do is informed by the Bible — e.g., profusion 
of biblical names among Hispanics, and the great solemnity 
and festivity with which religious feasts are celebrated. The 
Bible has been a part of Hispanic life for many generations. 


It is also important to keep in mind that once the Hispanic 


The most significant link between the Hispanic people and 
the Bible is the many practices of religiosidad popular, and this | 
suggests a crucial hermeneutic in the Hispanic understanding © 
of Scripture. Though the people frequently do not have a very 
sophisticated understanding of the Bible, it does A 
have a very significant role in their lives. It has been my 
experience that many of these people have a more profound 
understanding of some biblical passages than do many profes-. 
sional exegetes. The reason for this would prove to be quite an 
illuminating study. It certainly would pose a challenge to - 
anthropologist, sociologist and biblical scholar alike to find out 
what connection there is between a community's practice of 
religiosidad popular and the Biblical symbols it chooses to 
express that practice. 


Having stated that cultural roots and the Bible form the 
basic symbol system for religiosidad popular because of their 
historical grounding and broad base, it is also necessary to 
State that this symbol system has a forum for expression in the 
contemporary context which is the family structure. It is in 
the family context that devotional practices are nourished and 
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begin to have an impact on daily life by informing behavior 
patterns and imparting a given set of values. This is the 
context in which Hispanic culture and the Bible interact with 
one another to give a sense of immediacy to the symbolism of 
religiosidad popular. 


When one speaks of the family in the Hispanic context, this 
is not the nuclear family, but the extended family. It is a 
peculiarity of Hispanic culture that intergenerational bonds 
are very strong in the extended family, so that what is learned 
in that context has the greatest probability of permanence 
over what is learned in other educational contexts such as 
school or peer group. 


The basic argument of this paper was to propose the use of 
religiosidad popular as a starting point for reflecting on a 
Hispanic theology in the North American context, because its 
symbol system is historically grounded. 


A further refinement of this would be to see the current 
practices of religiosidad popular as a hermeneutic for under- 
standing Scripture which provides a challenge not only to the 
theologian but also to every thinking Hispano who is serious 
about developing a theology. 


Notes: 


This may be due in large part to the multiple classifications 
among Hispanics in the U.S., e.g. Chicanos, Mexican-Ameri- 
cans, Cubans, Puerto Ricans, etc. The cause of Hispanic 
theology would be greatly served if these groups dialogued in 
depth with one another. 


2Karl Manheim, Ideology and Utopia (New York: Harcourt, 
World and Brace, 1936). 


Peter Berger and Thomas Luckmann, The Social Construc- 
tion of Reality (New York: Doubleday Anchor, 1967); Peter 
Berger, The Sacred Canopy , ch. II, pp. 29-51. 


+See Berger, Sacred Canopy, pp. 29-51. 


5In 1977, a group of pastoral agents began a project on 
religiosidad popular to work on some of the issues raised in this 
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paper, with precisely some of these devotional practices. A 
preliminary report of their findings should be forthcoming. 


®For an illustration of how this was done in the case of the 
Penitentes of New Mexico, cf. Gilberto Romero, "Teología de 
las raices de un ‘pueblo: Los Penitentes de Nuevo México," 
Servir 15, nos. 83-84 (1979), pp. 609-30, esp. pp. 624-26. 


Resumen: 


Los simbolos son de importancia primordial para la vida 
humana, y en particular para la vida religiosa. Al reflexionar 
teoldgicamente sobre su propia experiencia, los hispanos tienen 
en la religiosidad popular un valioso "sistema de simbolos". 
Esta religiosidad tiene profunda raigambre en la Biblia y en la 
historia del pueblo hispano, y por ello no se presta a ser ~ 
manipulada por los poderosos. Es precisamente por ello que - 
tiene gran valor para nosotros. j 
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Reseña bibliográfica 
Nora Quiroga Boots 


Rich Christians in an Age of Hunger: A Biblical Study. Por 
Ronald J. Sider (Downers Grove, Illinois: Intervarsity Press, 
1977),:253 pp. 


Esc libro presenta dramáticamente y con sinceridad 
Cristiana la pobreza y el hambre que millares de personas viven 
hoy en día mientras que una minoría principalmente represen- 
tada por la civilización occidental, y de raza blanca ubicada en 
el hemisferio norte, vive en abundancia. El profesor Sider 
considera esta situación un estado pecaminoso que requiere 
arrepentimiento, conversión y salvación, no solamente. en 
palabras, sino también en acciones concretas. Al tratar sobre 
Dios y el pobre, Sider declara: 


Los ricos no se preocupan, o se oponen a la justicia, porque 
ésta demanda que termine su opresión y compartan con los 
pobres. Por lo tanto Dios se opone activamente a los ricos. 
Pero esto no quiere decir que Dios ame menos a los ricos 
que a los pobres. Dios desea la salvación del rico tanto 
como la del pobre. Dios desea gozo, alegría y plenitud para 
todas sus criaturas. Pero esto no contradice el hecho de que 
está de parte de los pobres. Un arrepentimiento y una 
conversión netamente bíblicas guían a su pueblo fuera de 
todo pecado — inclusive la opresión económica. La 
salvación para el rico ha de incluir la liberación de sus 
injusticias. Por tanto el deseo de Dios por la salvación y la 
vida plena de los ricos está en completa armonía con la 
doctrina bíblica de que Dios está de parte de los pobres. (p. 


84) 


Aquí el Dr. Sider establece claramente su tesis que la 
justicia económica es parte intrínseca de la promesa de Dios 
de una vida plena para todas sus criaturas, y que la situación 
presente, en que hay una mayoría hambrienta y una minoría 
rica, es verdaderamente una situación de pecado. 
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El autor va más allá y declara que esta situación de pecado 
no es una responsabilidad individual o pia, sino una responsabi- 
lidad común y activa. Para mostrar esto dedica un capítulo 
exclusivamente a analizar la responsabilidad comunitaria sobre 
el dominio y el compartimiento de la creación de Dios, la 
tierra. En este cuarto capítulo dedicado a las relaciones 


económicas entre el pueblo de Dios, analiza los mecanismos y - 


estructuras que Dios reveló en la Biblia precisamente para que 
se evite una disparidad económica entre el pueblo de Dios. 
Cita como ejemplos el año de Jubileo (Lev. 25), el año sabático 
(Ex. 23:10-11; Lev. 25:2-7), las leyes del diezmo y la cosecha 


(Deut. 14:28-29; Lev. 27:30-32; Deut. 26:12-15; Núm. 18:21- — 
32), que son de especial importancia para nuestra situación * 


presente. Como él indica, una causa fundamental del hambre y 
la miseria que existen hoy es justamente que la tierra y los 
medios de producción y distribución están en manos de unos 
pocos ricos. 


Sider describe con vívidos detalles y con estadísticas las 
estructuras demónicas que causan la pobreza. Sus ejemplos son 


claros y concretos. Cita, por ejemplo, a Gunner Myrdal, quien 
estima que "las corporaciones de los Estados Unidos controlan 
o tienen una influencia definitiva sore el 70 al 90 por ciento de 
los recursos naturales de América Latina, y probablemente 
mucho más que la mitad de los productos modernos manufactu- 
rados, la industria, la banca, el comercio y el intercambio 
mercantil internacional." 


También señala Sider que el presupuesto de los Estados 
Unidos para 1976 apartaba, por cada habitante del país, $450 
para la guerra y $6 para el desarrollo económico. 


Pero la contribución más importante de este libro es 
indicar claramente que este dominio, esta disparidad económi- 
ca y la miseria causada por ella son contrarias a las enseñanzas 
bíblicas y a la voluntad de Dios. Esto lo hace a través de 
argumentos convincentes tomados tanto del Antiguo como del 
Nuevo Testamento. 


A base de estos argumentos, el autor nos llama a una 
obediencia radical: 


Los cristianos han de estar en la vanguardia. La Iglesia 
de Jesucristo es el cuerpo más universal en el mundo de 
hoy. Todo lo que tenemos que hacer es obedecer a aquél a 
quien adoramos. Pero obedecer quiere decir seguir. El vive 
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entre los pobres y oprimidos, buscando justicia para los que 
sufren. En nuestro tiempo, seguirle significará una vida 
personal sencilla. Significará iglesias transformadas, con 
una vida comunitaria de cooperación concorde con la 
adoración al Dios de los pobres. Significará una dedicación 
atrevida y arriesgada a los cambios estructurales en la 


sociedad secular. (p. 225) 


Apunte bibliográfico 


_ Protestantismo e Repressáo, por 


Rubem A. Alves (Sáo Paulo: Edito- 
Mira Ática, 1979), 290 pp. 


Brazilian Protestantism was born 
as a renewing, prophetic, and criti- 
cal force. As such it sought to 
introduce profound transformations 
at the religious, political, and so- 
cio-economic levels. In a historical 
moment when Brazilian Catholi- 
-Ccism constituted a most conserva- 
tive force, Protestantism made its 
entrance as a voice for newness of 
life in Christ. 


However, a certain type of Bra- 
=zilian Protestantism has later be- 
come thoroughly conservative, dog- 
matic, and repressive, both inter- 
nally, towards members of the reli- 
gious institution, and externally, 
- toward society at large through the 
absence of a prophetic critical 
voice, and worse yet, by. the fos- 
tering of repression. 


In this important book, Rubem A. 
- Alves (whose reputation as a theo- 
- logian has been well established by 
his previous books, "A Theology of 
Hope," and "Tomorrow's Child") 
seeks to understand, through a 
multi-disciplinary approach, the 
causes and consequences of repres- 
sive Protestantism. The problem is 
approached from the historical, so- 
ciological, psychological, philoso- 
phical, and theological dimensions, 
all of which throw light on what is 


indeed a complex socio-religious 
problem. Alves finds the root of 
the dogmatic stance in a fanatical 
attitude, which expresses itself in a 
mentality closed to any innovation 
and change, in religion and politics 
as well as in the rest of human life. 
This closed mentality has produced 
a Protestant form of Scholasticism. 
Dogmatic propositions have taken 
the place of the living God, and the 
religious experience has been emp- 
tied of meaning by "assent to true 
doctrine." 


At a time when the Brazilian 
Catholic Church is becoming a pro- 
gressive and renewing force, Prot- 
estantism has fallen prey to Phari- 
seeism and legalism. It has thus 
alienated those who do not accept 
the established truth and practice. 


But, is this phenomenon studied 
by Alves exclusive of the Brazilian 
Protestant Church? We Protestants 
from other countries in Latin 
America can make the connection 
with our own realities. But also 
Christians in the U.S., at a time 
when the "Moral Majority" seems 
to be following the pattern of 
Brazilian Protestantism, should be 
able to make similar connections. 


Wherever we may be, this book 
can be an important aid in our own 
reflection, as we seek to fulfill a 
prophetic ministry. 


Edgar Moros-Ruano 
Profesor de Filosofia 
Universidad de los Andes 
Venezuela 
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